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OLGA SERBAEVA SARAOGI 
A Tentative Reconstruction of the Relative 
Chronology of the Śaiva Purāõic and Śaiva Tantric 
Texts on the Basis of the Yoginī-related Passages 
Yoginīs are fascinating and paradoxical creatures which appear in Śaiva texts. They 
are generally considered to be of harmful nature: harassing, possessing, draining 
blood from and even killing humans, yet in certain circumstances they can bestow 
the highest spiritual realisation and grant all desires within a very short period of 
time.1 Two types of Yoginīs should be distinguished: the non-Śaiva ones appearing 
only in purāõic texts, where they enjoy high esteem and have nothing to do with 
Tantras,2 and the Śaiva ones, desired or feared, who can be found in both purāõic 
and tantric texts, as well as in lay3 medieval Indian literature. These Śaiva Yoginīs 
can assume the following four aspects: they can be (1) real women, sometimes en-
gaged in tantric practice; (2) non-human beings, manifesting themselves to devotees 
after some emotionally powerful and often transgressive practice (these also appear 
in purāõic stories where they are helping the gods to destroy the demons). Yoginīs 
are worshipped in their (3) symbolic forms in maõóalas as surrounding the absolute; 
they can also symbolise the centres of the body, the transitions between these centres 
and the accompanying states of consciousness; they embody mantras, which their 
names serve to codify and to decode, and they often appear as mantras or vidyās 
themselves. Finally, a Yoginī is (4) a name and a quality of the absolute representing 
the highest state of consciousness in the radical traditions of the initiated Śaivas such 
as Trika and Kālīkula. 
I postulate that the Śaiva Yoginīs reflected in the Purāõas lead us to a common 
ground where the purāõic tradition meets the Śaiva tradition of the initiated. The 
Purāõas not only borrow material from the tantric texts; the influence is deeper, as 
the Śaiva purāõic and the Śaiva tantric world-vision once had a common field of 
——————— 
1  Most of dictionaries define a Yoginī as a feminine of a yogin. It might be true grammati-
cally, but, speaking historically, I see this as a simplification and I address this question 
in my forthcoming article ‘Yoga from Yoginīs' point of view’. I take here the term 
Yoginī (in its Śaiva meaning) as including all sub-variants such as óākinī, śākinī, etc. 
2  Serbaeva 2006, section 2. I shall deal here only with the Śaiva Yoginīs. 
3  Lay as opposed to initiated and not in the sense of secular. 
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reference. In the present article, this intertextual field, as well as its limits, will be 
situated in time.4 In fact, the Yoginī-related passages in purāõic texts can only be 
understood with the help of the texts of the Śaiva insiders and vice versa. Further-
more, I presume that the representations of Yoginīs in the purāõic and tantric texts 
show a similar logic and stages of development. I consider Yoginī to be a Śaiva con-
cept, thus rejecting the misleading idea of the existence of an independent ‘cult of 
the Yoginīs’, which represents them as a set of deities worshipped by an unknown 
group of people, most often referred to as śāktas.5 The Yoginīs emerged within the 
Śaiva tradition and the development of this concept ran parallel to the evolution of 
the tradition itself. 
Sources on Yoginīs 
The Śaiva Yoginīs began to appear in lay texts and in inscriptions from approxi-
mately the 5th century CE and they quickly gained importance up to the end of the 
early medieval period of Indian history, i.e. the 11th–12th centuries. According to 
the actual state of sources, the Yoginī was originally a Śaiva concept quickly adopted 
by other traditions, such as Vaiùõavism, Jainism and Buddhism. The rapid rise of im-
portance of these figures can be inscribed in a more general process of the encounter 
of the Brahmanic tradition with the other ones, which provoked the integration with-
in the body of the Brahmanic culture (represented by the purāõic texts) of a series of 
local and possibly tribal deities via predominantly Śaiva myths. One of the main 
reasons for this is the originally marginal position of Śiva and lesser Śaiva deities in 
the Brahmanic pantheon. The Yoginīs enter the purāõic texts following such crea-
tures as gaõas and mothers6 and the logic of the integration is the same: they all help 
in fights against demons. However, the Yoginīs have an additional ‘practical’ dimen-
sion. The texts of the initiated are full of invocations of Yoginīs that were considered 
to be particularly effective and some of these rituals were included in the purāõic 
texts. As Sanderson proved in his recent publications, this corresponds historically to 
the period when we can talk about the development of a special group of Śaiva 
——————— 
4  I consider intertextuality to be a field of meaning and logical connections, not limited to 
one text, but rather combining a group of texts as well as the oral tradition belonging to 
particular time and place. The reference to this larger field permitted the author(s) of 
Purāõa to include new elements and it is only by referring to this field that the reader/ 
listener could understand it. This concept of intertextuality was formulated in the article 
by Bailey 1999, but as for the study of the purāõic and the tantric intertextual relations, 
the basis was laid in the article by Sanderson 2001. 
5  Das 1981; Dehejia 1986. The Śākta traditions share all basic elements with Śaiva tradi-
tions. Moreover, the chosen tantric texts show that the goddesses gradually replace the 
male-gods structures, and thus the goddess-oriented traditions are posterior. 
6  For the details, see Serbaeva 2006, section 2. 
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priests and the reformulation of the mantramārgic7 tradition in order to suit the inter-
ests of Indian monarchs in a situation when war was frequent, namely, the creation 
of a series of protective, aggressive and other useful war rituals;8 and the invention 
of new sets of deities whose modes of worship were particularly suitable for the 
kings. With regard to historical and political aspects, one should pay attention to the 
fact that the Yoginī-related rituals were mostly carried out in extreme situations and 
they were power-oriented, which is one of the reasons why they enjoyed special 
favour with the kings. It is precisely against this background that Yoginīs in the rit-
ual context should be analysed. 
The corpus for the present article is thus constituted by two large groups of texts: 
(1) those written for the commoners, of everyday use, easily accessible and repre-
senting the mainstream religious views of their time – these can be separated into 
two sub-groups: the Purāõas and the lay literature9 – and (2) those that were not 
intended for public use, accessible only after the initiation, representing the reli-    
gious views of the initiated ‘elite’, the Tantras. The interrelations between these two 
groups of texts, represented in literature as a clear-cut differentiation between ‘the 
official’ and ‘the marginal’ traditions, should be reconsidered. These two traditions 
were not closed off from each other and a number of aspects permit us to link them, 
thus helping to establish the relative chronology.  
It is extremely difficult to date the Purāõas, which often consist of mini-texts10 
belonging to different centuries and subsequently included into a larger text without 
any apparent logic. However, Hazra and others did arrive at an approximate dating 
of these texts. Rocher summarised the arguments for this dating in his book of 1986 
and I shall use this publication as a starting point, updating the information whenever 
possible. For the purposes of the present research, the purāõic corpus is constituted 
of the following texts: Agni°, Kūrma°, Liïga°, Matsya°, Śiva°, Skanda°, Ur-Skanda° 
and Vāyu°.11 It should be noted that the work of Rocher does not take into account 
the parallel passages belonging to the purāõic and the tantric texts, nor does it pay 
any attention to the particularities of the representation of the feminine aspect in the 
Purāõas. Thus, as for the dates of the Yoginī-related passages, general information 
——————— 
7  See Sanderson 1990 for the terms. 
8  Sanderson 2004b: 233.  
9  Used in the sense of ‘belles lettres’, i.e., texts like the Mālatīmādhava of Bhavabhūti, 
Kathāsaritsāgara of Somadeva, etc. 
10  Rocher: HIL, pp. 95–99. 
11  For the classifications of the purāõic texts, see Rocher: HIL, pp. 20–21. AgP, KūP, LiP, 
MtP, ŚP and SkP constitute a Śaiva group according to the classification based upon the 
three guõas. However, when one reads these texts one finds the whole chapters dedi-
cated to the worship of other gods. I still call these texts ‘Śaiva’ because the Śaiva ele-
ments play a very significant role in them. But in no way can they be limited to the 
Śaiva material.  
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provided by Rocher is practically useless. In order to date these passages we need a 
method able to link the development of the texts of the lay and of the initiated 
Śaivas, and to take account of the various representations of the feminine, such as 
mothers, goddesses and Yoginīs. 
 The relative chronology of the texts presented here (see Table 1) is based upon a 
combined evaluation in the Purāõas and the Tantras of the following factors: (1) 
Description of the Śaiva insiders and their groups in the Purāõas. (2) Analysis of the 
borrowings from the texts of Śaiva insiders into the purāõic texts. These borrowings 
might be direct (citations, parallel passages) or indirect (knowledge of the concepts 
used by Śaiva insiders). They include the names of śaktis, mothers, Yoginīs and even 
the descriptions of the rituals.12 (3) The use of the same models of the interrelations 
of the Yoginīs and the other deities, particularly the Goddess and the mothers. These 
models serve as a valuable indicator to place the text in time and link it to a particu-
lar tradition of the initiated. 
Yoginīs in Śaiva Tantric Texts 
As for the texts of the initiated, my presentation will follow the structure of the Śaiva 
traditions as proposed by Alexis Sanderson.13 Two currents should be distinguished 
from the outset, the Atimārga and the Mantramārga. The Atimārga can be succinctly 
described as an ancient current of Śaiva tradition, which, although having its roots in 
Brahmanic tradition, proposed more rapid and thus more radical ways to end suffer-
ing and to achieve a union with Rudra. The Atimārga itself was not homogeneous 
and three traditions can be distinguished within it: the Pāśupatas, the Lākulas and the 
Kāpālikas. No Yoginīs can be found in the Pāśupata or Lākula pantheon according to 
the very few sources that have survived. The question of whether the Kāpālikas wor-
shipped any Yoginīs cannot be answered at present.14 Both the atimārgic and the 
——————— 
12  As for the Yoginī-related passages, the direction of the borrowing is from Tantras into 
Purāõas. I shall not speak here about the borrowings from the purāõic texts into Tantras, 
although it is clear that Tantras can only be properly understood when one keeps in 
mind the purāõic references concerning every aspect of the practice. Moreover, the tan-
tric texts can be so condensed (without explaining the meaning of the details of practice) 
only because their reader is supposed to know the purāõic explanations of these details. 
The tantric texts stay incomprehensible without prior study of lay and purāõic material. 
13  Sanderson 1990; updated information on the Lākulas and Kāpālikas in Sanderson 2005a. 
14  Lorenzen 1991. According to the evidences, which he collected, it cannot be proved that 
the Yoginīs were worshipped by the Kāpālikas. The evidence of the Brahmayāmala, 
characterised as a ‘Kāpālika’ text, which describes a developed cult of the Yoginīs, can 
be explained by the following facts: (1) We cannot say that the Brahmayāmala is a text 
of the Kāpālikas. It is certain that it is based upon Kāpālika-like practice, but, neverthe-
less, it belongs to Mantramārga, thus we cannot at the present stage distinguish what in 
this text belonged to an earlier atimārgic stage, to the Kāpālika proper. (2) The term 
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mantramārgic traditions are reflected in numerous Purāõas, even in those that are 
considered to be quite old.15  
Two currents should be distinguished within the Mantramārga: the Śaivasiddhānta 
and the Bhairavaśāstra. The Śaivasiddhānta does not originally incorporate the Yog-
inīs into its pantheon,16 but gives more space to the representation of the feminine 
than the earlier Atimārga, providing every form of Śiva with a corresponding śakti 
and worshipping the mothers.17 
The texts of the Bhairavaśāstra constitute the tantric corpus of the present article 
and the cult of Yoginīs does not seem to be visible before the appearance of this 
current. Within the Bhairavaśāstra an important distinction between Mantrapīñha 
(seat of mantras, god-oriented tradition) and Vidyāpīñha (seat of invocations related 
to the goddesses) should be made. The first is represented by the text and the cult 
related to Svacchandabhairava, a deity worshipped in different forms, with or with-
out sub-ordinate female consort. The Svacchandatantra knows seven mothers18 and 
it refers to Yoginīs as a group along with Yakùas, Rākùasas and gods, but does not 
arrange them yet into the structures of 4, 24, or 64 elements. The very last chapters 
of this huge text allude to sexual practice with a female partner referred to as Yoginī 
or dūtī, but it is most probably an interpolation.19  
                                                                                                                                         
kāpālika is itself misleading. When used by the outsider, it might refer to any kind of 
practitioner associated with the signs of Kāpālikas (decorations made of human bones, 
skull, etc.) and thus can mean a practitioner of the Mantramārga. This seems to be the 
case of MMādh of Bhavabhūti. In the texts of the ‘insiders’, SvT 6.63, for example, 
Kāpālikas are associated with magic but not with Yoginīs; kāpālikasādhana is only one 
of a number of practices one could perform after the initiation according to the texts, 
such as the YSP, TS and DevīP. For details on the Kāpālika-related yoga and the Yog-
inīs, see Serbaeva, forthcoming. 
15  According to Sanderson (2001: 18), both Siddhāntika and non-Siddhāntika branches of 
the Mantrāmarga are reflected in the literature in the 7th century, but we do not have 
evidence of the texts belonging to these traditions before the 9th century. 
16  The only mention known to me is Mçgendrāgama, Caryāpāda 1.37 and 40–41; see Bhatt 
1963. 
17  Sanderson 1990: 136. Numerous references to the worship of the mothers can be found 
in the Somaśambhupaddhati. For the composition of Svacchandatantra, see also Sander-
son 2001. 
18  Classical list in SvT 10.1015 ff, the text also refers to the eight mothers in 1.31 ff.  
19  Chapters 14 and especially 15 are closer in their style to the Vidyāpīñha than to the 
Mantrapīñha. Chapter 14 describes various mudrās. The code-words given in chapter 15 
allow us to suggest that this last chapter deals with sexual practice, manipulation with 
impure bodily substances and the references to the killing of paśu can even be seen as a 
proof of human sacrifices (vv. 1–23). The most important is that chapter 15 suggests the 
interactions with the Yoginīs as a part of the practice (chommas 23–32ab and melaka 
32cd–38). In the rest of the text, however, the Yoginīs do not appear in the context of 
worship and in chapter 10 they seem to be the deities of other currents existing simulta-
neously (related to siddhas in 10.116–119 and surrounding the Goddess in 10.605), but 
not of that of the SvT. Thus, there are two ways to interpret the presence of the last two 
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Vidyāpīñha is a common name for three different traditions. The first is the cult of 
Tumburu-Bhairava and his four sisters: Jayā, Vijayā, Ajitā and Aparājitā.20 The 
Vīõāśikhatantra, a text of this current, bears the traces of Kāpālika-like practice in a 
cremation ground. The second subdivision is Yāmala group also based upon Kāpā-
lika-like practices. The Yāmalas were once quite numerous, but the Brahmayāmala 
is one of the rare texts that have come down to us. Three particular chapters (BY 53–
54 and 56) deal with the classification of Yoginīs in its ancient variety; with the 
secret signs serving as a means of communication between the sādhakas and the 
Yoginīs; with the procedures of worship – including the arrangements of 24 Yoginīs. 
Yoginīs in the Brahmayāmala seem to be of two types: those who constitute the ar-
rangements for worship and those who are in human form and should be met and 
recognised. The text mentioned in the SP 171 might be the Brahmayāmala that is 
known to us, however, it is not possible to prove this at the present stage of research. 
The practice described in BY 56.90 ff can be linked to a description of the sacred 
place in MtP 193.72–74ab.  
The third group within Vidyāpīñha is called the Śaktitantras, where visible sub-
groups are the texts of Trika (Siddhayogeśvarīmata, Tantrasadbhāva, Mālinīvijayot-
taratantra) and of Kālīkula including Krama (Jayadrathayāmala including Yoginī-
saücāraprakaraõa and Kramasadbhāva). In both of these subdivisions the feminine 
is predominant. Both Trika and Kālīkula continue the tradition of the Brahmayāmala 
in relation to the Yoginī-cult. The Yoginīs have a full set of criss-crossing and over-
lapping forms and functions: a real woman, who was initiated and played the role of 
the partner in a sexual practice; a being or a spirit invoked by mantras; a mantra 
itself; a symbolic representation of the body-centres and of the energy; a goddess 
‘embodying’ a particular geographical point, a state of consciousness. The Yoginī-
                                                                                                                                         
chapters. (1) We can suggest that the whole text can be read at two levels: that for the 
householders (more pure and less radical) and that for ascetics. The text itself underlines 
the difference in the practice for the two stated groups (2.151 ff, where the different 
types of rosaries are described. Those made of usual material (rudrākùa) are for the 
householders, while those of vīras (and only of vīras, v. 153) are to be made of mahā-
śaïkha, which is a standard name in Tantras for the human (skull)-bones. The passage 
2.176 ff explains a particularity which belongs only to the maõóala of the ‘renouncers’ – 
they should worship eight cremation grounds outside.) (2) The other possibility is to 
take the last two chapters as interpolations that occurred between the primary redaction 
of this text and the time of Kùemarāja, who wrote a commentary on the totality of it and 
whose text had the same abrupt ending as the one which has come down to us. I opt for 
the second variant, because the text neither mentions the use of mudrās listed in chapter 
14 in the other chapters (except in 2.88cd–117, where these mudrās are the objects 
which Svacchandabhairava holds in his 18 hands), nor does it anywhere use the techni-
cal terms provided by chapter 15. 
20  Sometimes called Yoginīs and included in the majority of any list of feminine beings in 
Purāõas and in Tantras. For the classification of Śaiva tantric traditions see Sanderson 
1990. 
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saücāraprakaraõa21 knows the arrangement of 24 Yoginīs only; but Tantrasad-
bhāva 1322 goes further and proposes the most ancient arrangement of the 64. Trans-
gressive practice of an extreme kind is common to both traditions. It includes offer-
ing and consuming of wine, meat and products of the body, manipulations of 
corpses, and we even find the allusions to human sacrifices. As for Krama, its influ-
ence on Purāõas is very slight, but this tradition had a great impact on the works of 
Abhinavagupta and Kùemarāja. As for the texts of Trika, they were more popular, 
and the Tantrasadbhāva was recast within the texts of the Kubjikā tradition.23 Within 
this later tradition, if the Kubjikāmatatantra inscribes the Yoginīs into the system of 
cakras in the body/consciousness of the practitioner, the most important feature of 
the úañsāhasrasaühitā is its iconographical representation of the 64 Yoginīs, which 
comes only at the last stage of development of the tradition of the initiated Śaivas. 
The group of the 64 with different names of Yoginīs (when mentioned) was known 
to all later purāõic texts, such as the AgP, ŚiP and SkP.  
Yoginīs in Śaiva Purāõic Texts 
This structure of the texts of the initiated, the main lines of which have been estab-
lished, shall serve as the basis for the dating of the lay texts.24 On the basis of the 
previously named factors, it is possible to distinguish two groups among the purāõic 
texts: the earlier and the later.  
Among the earlier Purāõas, I consider the Vāyupurāõa as one of the oldest, 
probably belonging to the 4th–5th centuries.25 Among Śaiva insiders the VāP men-
——————— 
21  The YSP is a part of the third ùañka of the Jayadrathayāmala, the text dealing with 
various forms of Kālī-worship, whose redaction in the form known to us took place 
somewhere before 1000 CE in Kashmir (Alexis Sanderson, personal communication, 
August 2004). YSP 1.29 mentions a certain Tantra of Kubjikā, which might be the 
Kubjikāmatatantra. 
22  TS was known to Kùemarāja who cited it in his commentary to the Netratantra. The text 
consists of 28 chapters, very different in style and in choice of topics. Chapter 16 gives a 
detailed classification of Yoginīs. The text refers to the Siddhayogeśvarīmata as its 
authority. 
23  Sanderson 2001: 32–35; 2002: 6. See also the introduction to the Kubjikāmatatantra by 
Goudriaan and Schoterman. 
24  The results presented in Table 1 illustrate the state of work in 2005–06. I am at present 
working on a project which will allow finding out and presenting in accessible form all 
parallel passages belonging to the Śaiva Purāõas and the Śaiva Tantras. The computer 
program (created by Dmitry Serbaev in 2007) used for this purpose has already allowed 
to discover many unknown parallels between these two types of texts. The comparison 
of the selected 40 Śaiva tantric texts is to be finished by March 2009. 
25  VāP, AITM, Vol. 37, p. xvii. For the interpolations belonging to the 9th–10th centuries 
see p. xv.  
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tions only those belonging to the Atimārga, including kāpālins (VāP 1,58.59, 64–66; 
2,16.23–24; 2,17.65–68). The brahmins accuse them of not respecting the stages of 
life and the caste-order. The border-areas of India, both cultural and geographical 
(like Kaliïga), are represented in the text as unfavourable for śrāddha and as the 
places devoid of Vedas. It is also stated that naked (presumably Jains) and the like, 
who do not respect the stages of life should be avoided in śrāddha.26 The VāP, ac-
cording to Patil, might be earlier than the Gupta inscription of Gangadhar as it does 
not mention the seven mothers.27 Only non-Śaiva Yoginīs are known to this text.28 
However, describing the servants of Śiva, it mentions beautiful maidens who play 
with gaõas, huge as mountains, of all shapes and even having animal heads (VāP 
2,39.258–264). It is probably the most ancient detailed description of Śaiva Yoginīs 
in Purāõas where they are not called ‘Yoginīs’ yet.  
The Ur-Skandapurāõa is now the object of a very detailed analysis performed by 
a group of scholars.29 The oldest manuscript is dated 810 CE, but the text itself, as 
the recent publications of Bakker, Bisschop and Yokochi have shown, might well go 
back to the 6th or the beginning of the 7th century. Two recensions of the SP, name-
ly Ambikā- and Revākhaõóa, mention Tantras related to mothers and bhūtas (mātç-
bhūtaü mahātantra).30 These mātçtantras or mātçyāmalas are genuine and men-
tioned in Tantras themselves.31 This new information is very important as it permits 
us to suppose that the Yāmalas existed in the 6th century, thus moving all tantric 
structure at least a few centuries further back into the past.32 Furthermore, the fact 
——————— 
26  Bhattacharya (1971: 60–61) states that the definition of ‘heretic’ essentially concerns 
exclusion from śrāddha-rituals. See also Hanneder 1998: 4 on the ambiguous position of 
Śaivas as being ‘outside the Vedas’, yet accepting Vedic authority. 
27  Patil 1946: 187. But this absence of the seven mothers does not constitute a valid argu-
ment for the dating of this text. The Gangadhar inscription itself does not mention the 
exact number or type of the mothers, thus it theoretically could have been the mothers of 
three types: the animal headed-ones, like those described in MBh 9,45, the lokāmātçs, 
and the seven mothers. The link with óākinīs, however, makes the last variant more 
probable. See Serbaeva 2006, section 2.  
28  VāP 1,10.8–17; 1,1.40–41, 127; 2,4.75; 2,15.74; 1,30.27–28; 2,9.83–86; 2,10.2–3; 
2,11.13–14. 
29  Bisschop 2006: 14: ‘a sixth century date of the topographical list doesn’t seem unlikely’. 
See Bisschop 2006: 43, n. 119 for the relation of the SP and the other texts. The KūP, 
LiP, ŚiP and SP are clearly posterior. Yokochi (2004) argues that the description of 
images of Durgā in the SP corresponds to the 6th-century iconographical proofs. See 
also SP, Vol. IIA, p. 52, where the dates of the original SP are given as ‘the 6th or, 
maybe, first half of the 7th century’. MtP is dated in the 8th / first half of the 9th cen-
tury; the later part of the MtP and BrP, known to Lakùmīdhara by the 9th or 10th cen-
tury; the LiP as known to Lakùmīdhara by the 11th or beginning of the 12th century. 
30  SP, Vol. I, n. 118; SP 20.41 and 171.127cd–130.  
31  Letter of Sanderson to H. Isaacson, March 1994 (Mātçtantras). See also Sanderson 2001: 
7, n. 4.  
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that the text mentions Brahmayāmala (if it is the BY known to us) would prove that 
the developed cult of Yoginīs already existed in the 6th century. The SP knows the 
ancient mothers of Mahābhārata-type,33 but witnesses the emergence of the mothers 
related to the main gods, although their list is not yet fixed (chapter 171). The text 
uses the terms Yoginī as a quality of the Goddess (10.6) and yogeśvarīs to qualify 
the transformed mothers (155.12–15), but it is not aware of any structures of the 
Yoginīs belonging to the texts of the initiated. As for the relations with the other 
purāõic texts, the MtP and LiP seem to adapt the material of the SP,34 while the VāP 
and MBh must have served as its sources.  
The Matsyapurāõa also pays attention to the issue of who can be invited for 
śrāddha (MtP 16.14–17), although among the ‘heretics’ only Kāpālikas are clearly 
named.35 In the list of mothers in chapter 179 we find some tantric goddesses and 
even Kālasaükarùaõī, the main goddess of Krama (v. 67). The images of the mothers 
in MtP 261.24–39 permit us to conclude that their cult and iconographical features 
were already fixed at the time the text was edited. Chapter 193 can be seen as one of 
the most ancient direct references to Śaiva Yoginīs in the Purāõas. In the list of many 
tīrthas to be visited one is called Kaïkhala (Kanakhala), where Garuóa is said to 
have practiced penance. Yoginīs and Yogins reside there and they dance and sport 
with Śiva.36 This passage can even be taken as a reference to the post-initiation prac-
tice of the insiders belonging to the tradition of Yāmalas.37 Apart from this excep-
tion, there is no trace of tantric influence and even the passages giving advice to 
kings are free from tantric elements.38 This proves that the text might be quite early, 
                                                                                                                                         
32  Goudriaan & Gupta 1981: 22: ‘the existence of Hindu Tantras cannot as yet be proven 
for the period before AD 800, but the origin of tantric literature may very well lie in a 
considerably earlier period.’ 
33  SP 64–69, 164. See also Yokochi 2004, section 4.3.1. 
34  SP, Vol. IIA, pp. 8–9, 13, 39. 
35  According to Choudhary (1956: 236), the MtP mentions pākhaõóas and pāùaõóas in 
99.14; 144.40; 57.6; 69.34; 265.3; 267.34; 144.54; 47.249; 273.27. 
36  MtP 193.72–74ab. yogibhiþ might mean both Yogins and Yoginīs (or either or). The 
following other references are provided by Alexis Sanderson (personal comment, Dec. 
2005, and they prove my suggestion that yogīs in this text might be the Yoginīs): SYM 
18.28ab; Jñānapañcāśikā, f. 4r9; YSP 8.60c–61b and 10.17ab; MVT 19.25c–26; 
Kùemarāja glossing NT 20.16cd. The place is known to SP 32 and to the MBh (see 
Bisschop 2006: 19–20). 
37  BY 56.90–101 describes a practice in which the initiated should go to one of the sacred 
places (Prayāga, etc.) and dance there for a month imitating Yoginīs in clothing and be-
haviour. 
38  It is exactly through the connexion with royal power that tantric elements enter Purāõas 
as I will demonstrate further. The list of goddesses in MtP 179 could not have appeared 
before the 8th or even the 9th century as it requires knowledge of the developed and 
later tantric traditions.  
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but later than the 6th century. We should consider the MtP as post SP and the propo-
sition of dating this text at the 8th – beginning of the 9th century seems to be reason-
able.39 
As for the Kūrmapurāõa, this text is aware of the internal divisions of not only 
the Atimārga, but also of the Mantramārga. It knows Vāma/Bhairava, Pañcarātra, 
Yāmala, Vāma,40 Ārhata41 and calls them all ‘deluding scriptures’ (KūP 1,11.270–
275). This passage could hardly occur before the 6th century, on account of the prob-
able date of the appearance of the Yāmalas. The ‘deluding scriptures’ used to destroy 
the city of demons (KūP 1,15.109–118) were Kāpāla, Lākula/nākula, Yāmala/ 
jāmala, Vāma, Bhairava (seems to be of two kinds: eastern and western, bhairavaü 
pūrvapaścimam), Pañcarātra and Pāśupata. The KūP was probably aware of the 
Siddhānta classification.42 Describing the kaliyuga, this text says that both brahmins 
and kùatriyas will follow Vāma, Pāśupata and Pāñcarātra (1,28.5–6, 16, 25). The 
KūP also mentions vāmacārins (2,16.15–17; 2,21.34–35). The strict separation 
between the Brahmanic tradition and that of the Śaiva insiders does not last and the 
text integrates Śaiva elements: Śiva enlightens the ascetics in Daruvana by explain-
ing the Pāśupata system as the essence of the Vedas(!), while other scriptures, name-
ly Vāma, Pāśupata43, Soma (kāpālikas), Lākula and Bhairava, are condemned.44 The 
massive block of ‘heretics’ is split and partially accepted into Brahmanic tradition 
within the time needed for redaction of this purāõic text. As for the representation of 
the feminine figures, the text knows the established list of seven mothers; it also 
provides the most detailed description of the non-Śaiva Yoginīs. However, it gives 
the title of Yoginī to Sarasvatī (KūP 1,26.13 ff) and to the Great Goddess following 
——————— 
39  See footnote 29. 
40  For these traditions, see Sanderson 1990. 
41  Ārhata can also be interpreted as a subgroup of the Atimārga, related to Musula (see 
Sanderson 2005a: 169, 171, 176). 
42  Mishra (1997: 2–4) states that, as the KūP does not prove its knowledge of Śaiva Āga-
mas, it cannot be later than CE 800. This is inconclusive as, according to Alexis Sander-
son (personal comment, Dec. 2005), ‘the fact that it lists all other forms of Śaivism in 
1,15.112–113 proves only that it does not include the Saiddhāntika scriptures among the 
mohaśāstrāõi created to delude the wicked. This is consistent with its offering these its 
tacit support, especially since by referring to the others branches of the Mantramārga as 
Vāma, Bhairava (= Dakùiõa), Gāruóa (= Pūrva) and Bhautika (= Paścima) makes it at 
least probable that it has in mind the Saiddhāntika doctrine of the five directional 
srotāüsi and therefore that its omission of the main srotaü, the ūrdhvaü srotaþ, to 
which the Siddhānta attributes its own scriptures, is intentional. In any case even if the 
absence of any reference to the mainstream of the Śaiva scriptures did prove that the 
Kūrma was composed before they had come into existence, the limit established would 
be 600 rather than 800.’ Vāma here stands for the cult of Tumburu-Bhairava and has no 
relation to vāmācāra. 
43  Another pāśupata?; in some variants kaulaü tathā, which gives more sense. 
44  KūP 2,37.141, 145–146.  
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Śaiva models (1,11.86). It is unlikely that such a text could have appeared before the 
8th–9th centuries.45 
The Liïgapurāõa should be seen as consisting of two distinct parts. The first part 
is earlier and it represents the Śaiva insiders in a manner quite close to that of the 
texts described above. The second part of the LiP is clearly influenced by Śaiva tan-
tric practices.46 The attitude of the more ancient chapters towards the radical Śaiva 
traditions can be illustrated by the story of Alakùmī (LiP 2,6.15–30). Together with 
her husband, she enters the houses of those who do not respect the rules of right 
behaviour, places devoid of Vedic worship or possessing the images(?) of daõóinī 
and muõóinī,47 where the main deity is Kālī, or óākinī having the form of preta 
(pretarūpā ca óākinī) or kùetrapāla (2,6.51cd–54ab). Like in other Purāõas, kaliyuga 
is described as the time when there will be a lot of people wearing ochre colour 
clothes or going naked, as well as Kāpālikas.48 As for the representations of the femi-
nine, LiP 1 knows a model in which the Yoginīs are linked to Kālī.49 The Yoginīs are 
linked to the Goddess only at advanced stages of development of the tradition of the 
insiders.50 Although the same motif of Kālī dancing with Yoginīs is borrowed further 
to the SkP, where it bears clear traces of the radical Śaiva traditions, the same cannot 
be stated for the LiP. Another possibility would be to suggest that the origin of this 
model is a purāõic one and is probably originates in earlier texts where the Goddess 
fights with demons surrounded by mothers (like in MkP 88.11 ff), and later by Yog-
inīs. The LiP knows the lists of the seven – and even of eight – mothers.51  
——————— 
45  Hazra (1940: 66, 71) distinguishes between the Vaiùõava and the Śaiva redactions and 
he dates the Vaiùõava after 550, while the whole text could not have appeared before the 
8th century. 
46  After LiP 2,9. LiP 2 has 55 chapters, while the text itself states that there are 46. See 
also Sanderson 2004b: 235, n. 10. 
47  SkP 1,3.2.2 also mentions Muõóī and Daõóikā. What these two words mean is unclear. 
In tantric texts they signify two modes of nyāsa: that on the face and on the body (espe-
cially the trunk). This is the case with the mantra of Siddhalakùmī from the ‘Icono-
graphical notes’ of A. Sanderson 2005b. SkP,1.3.2.2 gives a list of forms of Śiva and the 
corresponding śaktis in different places. It mentions Muõóī and Daõóikā. However, most 
probably these two words are one and they signify a form of Śiva called Diõóimuõói; 
see NTS 1.3.19cd; 2.5.17cd; 5.1.126ab, 7.113ab, 7.267cd. 
48  LiP 1,40.38–41, the passage is the further development of VāP 1,58.64 ff. 
49  LiP 1,106.25–26. Whole story is updated in SkP 1,2.62. 
50  The TS, where all Yoginīs are the forms of the Great Goddess; Krama tradition, where 
the universe consists almost exclusively of the feminine forms, and where Kālī is di-
rectly linked to the Yoginīs. 
51  The Yoginīs are related to the mothers in LiP 1,82.96–97. It is common from the 
Brahmayāmala onwards. However, we should rather think about the influence of a TS-
like text, which, unlike the Brahmayāmala, provides ‘classical’ list of seven mothers 
consisting of Brāhmaõī, Māheśvarī, Kaumārī, Vaiùõavī, Vārāhī, Aindrī, and Cāmuõóā. 
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The representation given by the earlier purāõic texts favours the conclusion that 
the tantric elements could enter the Purāõas only as negative examples. However, the 
situation is completely different for the later Purāõas: LiP 2, AgP, ŚiP and SkP were 
profoundly influenced by the radical Śaiva currents. The Yoginī-related passages in 
later texts can be classified in the following groups: (1) Yoginīs are created or called 
by gods (universe in danger); (2) Yoginīs are invoked in religious practice the aim of 
which is siddhis; (3) invocations by humans for non-religious ends (transitional 
states of the country: war, rituals of appeasement, etc.). And here the tantric god-
desses are invoked by brahmins(!) and gurus of the king at night in a cremation 
ground. The political interest behind the inclusion of the new tantric deities distin-
guishes the earlier from the later purāõic texts. 
LiP 2 is influenced by radical Śaiva practices, such as described in the Sva-
cchandatantra and in the Kubjikā-related texts. The influence of the Svacchanda-
tantra was probably non-direct, but mediated by Siddhānta, which, although itself 
propagating āgamic Śaivism, derives some practices from the Svacchandatantra 
(SŚP, Vol. II, pp. 203–348). The LiP describes Aghora with eighteen arms and ac-
companied by a consort (2,26.13–21). According to Sanderson, these deities are, in 
fact, Svacchandabhairava and Aghoreśvarī.52 Although the attributes and descrip-
tions are the same, the purāõic Aghora does not hold the head (muõóa), and his śakti 
is described with minimum details. This might signify a voluntary modification of 
the tantric visualisation in a purāõic text, but a corruption can also be the cause. The 
mothers and other beings surround Aghora. He is also accompanied by 32 śaktis, 
who constitute his main mantra of 32 syllables. The worship, although influenced by 
the tantric tradition, is not linked to the interest of the kings, and the passage is 
probably present because it formed a part of a larger paddhati included in LiP 2.53  
The material that joins together the sets of goddesses and the interests of the 
kings starts in LiP 2,27. It is a ritual of royal ablution with invocations of more than 
1000 deities, supposed to give victory in battle and save one from untimely death 
(vv. 281–284). It is clearly intended for the kings, as only they could afford more 
than 1000 golden pots (vv. 10cd–11, 253–256, 259–262). The brahmins and gurus of 
the king claim valuable gifts for the performance of this ritual (vv. 268–271). Except 
for the names of the goddesses showing the influence of the Kubjikāmatatantra,54 
there is nothing specifically tantric in this chapter: the mantras used in ritual are the 
same as in the Pāśupatasūtra, and their origin is Vedic. Having compared the lists of 
——————— 
52  Alexis Sanderson, personal communication, August 2004. 
53  A paddhati is a text the aim of which is to provide all necessary details for the execution 
of a particular ritual. It generally draws upon one ‘root’-text and collects from it every-
thing useful for pūjā passages, but it might also include the information that is absent in 
this root-text from the other sources. 
54  Sanderson 2004b: 236, n. 11. 
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śaktis from LiP 2,27 and the Kubjikāmatatantra, I reached the conclusion that the list 
of the LiP cannot be confined to the Kubjikāmatatantra. In other case, we have to 
accept that the authors of chapter 27 just picked up a list of goddesses and rudras 
from the text which had some independent meaning55. In order to arrive at the de-
sired number of 1000 they changed the gender. They transformed śaktis into the 
arms and inverted the order of the śaktis, which is quite illogical. Thus I suggest that 
there must have been an intermediate text between LiP 2 and the Kubjikāmatatantra, 
most probably the úañsāhasrasaühitā of which I could analyse only few chapters. 
Obviously LiP 2,50 is also a part of the same incorporated paddhati. It explains 
the function of aghoramantra. Written for the king, this mantra is to be used in a 
desperate situation and against very dangerous people. It is not a king who should 
perform it in the cemetery56 at night, but a volunteer learned brahmin (vv. 10–12). 
This is a rare example of clearly expressed tantric practice in the service of a mon-
arch. The devotee should visualise Aghora with eight arms, surrounded by different 
kinds of ghosts, including óākinīs (v. 24). The participation of at least few brahmin-
tantrics is suggested. I qualify them in this way because no orthodox brahmin will 
invoke Aghora, óākinīs and other impure entities in a cremation ground, making 
sacred fire from that of a funeral pyre (vv. 27cd–33). The main devotee makes and 
destroys the objects representing the army of the opponent. The ritual starts on the 
14th day of the dark half of the lunar month, which is typical for this kind of wor-
ship, and lasts several days. A quicker variant requires the collection of highly im-
pure objects in a human skull (nails and hair of men, animal teeth, etc., vv. 38–43). 
This knowledge is not to be disclosed to anyone (vv. 48cd–50).57 The mantra to be 
used, however, is not tantric; it is a ‘classical’ aghoramantra which also appears in 
Svacchandatantra 9.25 ff, where it is codified by the names of the 32 śaktis. 
We can conclude that the second part of this purāõic text was profoundly influ-
enced by tantric Śaivism. Nevertheless, its knowledge of the traditions of the insiders 
is limited: the LiP does not know the mantras of the initiated and uses the aghora-
mantra, which will not be the case in the AgP. We can presume that the text can 
——————— 
55  According to Alexis Sanderson , the material mostly comes from chapters 9, 10, 14, 15, 
17 and 21–22 of the Kubjikāmatatantra. Amongst these chapters, 9 and the beginning      
of chapter 10 deal with mantras and rituals effective for protection and for bringing 
siddhis, the end of chapter 10 deals with initiation, chapters 14 and 15 describe deities re-
sorting to the different cakras (for details, see Heilijgers-Seelen 1994). Chapter 17 lists 
goddesses at various levels of the universe and of the body, the end of the chapter pro-
viding nādiphānta arrangements. Chapters 21–22 ascribe goddesses to geographical and 
mythological places. About 30% of deities invoked in LiP 2,27 cannot be traced in the 
Kubjikāmatatantra.  
56  Pretasthāne and mātçsthāne, in the places where there are stationed spirits and mothers. 
57  Only óākinīs can point at a tantric source here. This source seems to be closer to the 
Brahmayāmala, which prefers the term óākinī, while in the TS and other later texts this 
term is replaced by Yoginī or śākinī. 
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hardly be earlier than the end of the 11th century, according to the dates of the most 
ancient manuscripts belonging to the Kubjikā tradition.58  
The Agnipurāõa should not be considered as a Purāõa in a proper sense. It is 
rather a manual for a king’s guru, paying special attention to royal problems con-
cerning the wars and the ways to secure victory by magic. A large part of this text is 
taken word for word from the Somaśambhupaddhati, written in the 11th century, and 
so the whole composition called Agnipurāõa cannot be earlier than this date.59 The 
tantric influence is far from being limited to the mild Siddhānta. The compiler(s) of 
this text had access to the material of bhūta- and garuóatantras, which deal with the 
possession of people by spirits and the healing of serpent bites by mantras. We also 
encounter the references to Mantrapīñha and Vidyāpīñha,60 but the Kubjikā tradition 
represented by the Kubjikāmatatantra and the úañsāhasrasaühitā seems to be espe-
cially important. In two sets of chapters reflecting the influence of this tradition we 
encounter the majority of Yoginīs and it is decisive in the attribution of a date to the 
AgP.61 For example, the list of 32 goddesses linked to the elements (AgP 125.7–12) 
given in the first set might well be from the Kubjikāmatatantra where the same ar-
rangement is repeated at least three times.62 It is used to predict victory or loss in 
battle. The situation of the AgP is complicated by the fact that this text most proba-
bly had no direct access to the primary texts of the initiated, but it incorporated the 
tantric material of the ‘third hand’. For example, the whole set of chapters 123–149 
is considered to be a summary of Yuddhajayārõava.63 This text itself incorporated 
tantric material coming from many different traditions. Most important is the cult of 
Kubjikā and that of the 64 Yoginīs included in the Yuddhajayārõava together with 
astrological chapters. Inside the same set of chapters of the AgP we find an invoca-
tion of Cāmuõóā and the mothers for victory (saïgrāmavijayavidyā). It is probably 
the practice known to BS 60.19 and TS 16.143 under the name ‘the invoking of the 
circle of mothers’. The source of this invocation from AgP 135.1 is the same as for 
——————— 
58  See Sanderson 2002: 2–3. 
59  Chapters 31–32 and 72–103. First discovered by A. Sanderson, see SŚP, Vol. IV, p. lix, 
n. 68. 
60  AgP 294–300; see also Sanderson 2001: 14, n. 13 and 19, n. 22. 
61  (1) AgP 123–125, 131–148 and (2) 308–326. The AgP is aware of the difference of 
mantras in the Vidyāpīñha and the Mantrapīñha (AgP 124.4 and 15). It also knows 
Kāpālika-like radical practice and mentions Karõamoñī (125.1–2,). This goddess is 
known to the following texts: MtP 179; LiP 2,27; KMT 22.30, 22.8, YSP, NST. In SYM 
16 and TS it is one of the names of Cāmuõóā. Such material is quite ancient, and that is 
why the evidence of the sources posterior to the TS, such as the KMT, is particularly 
important for dating the AgP. 
62  KMT 9, 16, 24. The same list occurs in later texts of the same tradition: úSS 15.63 ff, 
25.74 ff; GS 13.108 ff and 20; ŚMT 12.114 ff and 19. See Heilijgers-Seelen 1994: 155–
156. 
63  Goudriaan and Gupta 1981: 126. 
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DevīP 9.56 ff and it is probably a text belonging to the Yāmala-tradition on account 
of the ‘non-classical’ list of the mothers and strong Kāpālika flavour.64  
The incorporation of the tantric material not from a primary, but from a secon-
dary, source is also visible in the iconographical chapters of the AgP that provide the 
first list of the 64 Yoginīs.65 The AgP, in fact, summarises the description given by 
Pratiùñhālakùaõasārasamucchaya 6.66 AgP 146, which gives the second list of the 64 
Yoginīs, might have borrowed the mantra at the beginning of the chapter from the 
Kubjikāmatatantra.67 This mantra is to be used mostly for the purification of sins in 
the tantric texts.68 Further the AgP gives Kubjikāhçdaya in a ready-to-use form of it 
without explaining what it can be used for.69 However, the list of Yoginīs that fol-
lows this mantra (146.12cd–21) cannot come from the printed edition of the 
Kubjikāmatatantra.70 This fact shows that the date of the AgP cannot be earlier than 
one of the secondary Kubjikā-related texts. The same list of the 64 Yoginīs appears 
in Mayadīpikā cited by Hemādri (before the 13th century); in úSS 15, and in PLSS 
6, ŚMT and GS. It is úSS 15.99–165 that should be seen as the source for all these 
——————— 
64  Serbaeva 2006, Appendix 4.4. The same invocation also appears in GaP 1,38.1–16. 
65  AgP 50–52 runs parallel to PLSS 6. The list of the names of the sixty-four Yoginīs of 
AgP 52.1–8 is parallel to PLSS 6.327ab and 6.328–335ab; description of Bhairava in 
PLSS 6.401–406 to AgP 52.9cd–13. See Bühnemann 2003: 8, n. 3 and p. 10. The Prati-
ùñhālakùaõasārasamucchaya is ascribed to the period between the second part of the 
11th century and 1168 (the date of the oldest manuscript). The deities described in PLSS 
6 are themselves coming from different tantric traditions. For example, PLSS 6.157 and 
AgP 50.17cd describe Tumburu-Bhairava (cf. VT, vv. 94–118). The list of the god-
desses called ‘eight mothers from the cremation ground’ in AgP 50 and PLSS 6.170 ff 
proves that it belongs to the tantric traditions of the most radical kind. This can be under-
stood by their names (Rudracarcikā, Rudracāmuõóā, Nāñeśvarī, Mahālakùmī, Siddha-
cāmuõóakā, Siddhayogeśvarī, Bhairavī) and implements. Some forms of Cāmuõóā, such 
as Raktacāmuõóā and Siddhacāmuõóā, are known to TS 21.138–154. PLSS 6.141b 
names Skandayāmala as its source for the description of these goddesses. Although the 
Yāmala with such a name is known to SP 171.128c; JY 1.44.5–6 and 36.19c, 42.3c; 
3.2.38a; SYM 29.19c; BY 39 (NAK 1/363, f. 199r2, ed. by Sanderson, unpublished), we 
cannot say that such description can really be found inside it. 
66  I came to the conclusion that both lists of Yoginīs in AgP 52 and 146 are derived from 
úSS 15.99–165 without knowing that PLSS was probably an intermediate stage for AgP 
52. The identification of the lists of PLSS 6 and úSS 15 was done by Mark Dyczkowski 
in 2003. See Bühnemann 2003: 17, n. 63. 
67  This mantra belongs to TS 6.1–40 (further borrowed from the TS by KMT 5.1–17) and 
its origins can be traced even earlier. For the comparison, see Serbaeva 2006, Appendix 
2.7. 
68  KMT 5.57 ff is taken from TS 6.39–76; see Serbaeva 2006, Appendix 2.7. 
69  AgP 146.3 ff. This passage is probably coming from úSS 8. See the résumé of content in 
Heilijgers-Seelen 1994: 287. 
70  There is no such list in the main text and even separately not all of the 64 names can be 
found. The 64 Yoginīs can be found in ŚMT 19.199–256 = GS 20.203–258; ŚMT 
25.284–300 = GS 27.31–47. See Heilijgers-Seelen 1994, Appendix VI. 
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texts.71 Both chapters 52 and 146 of the AgP reflect this same tantric source and this 
is one of the discoveries of the present research.72 The incorporation of tantric mate-
rial by AgP 52 seems to be mediated by PLSS 6, while AgP 146 closely follows úSS 
15.99–165. However, even here the borrowing was not direct but mediated by at 
least one text, the Yuddhajayārõava. This also explains the style that resumes the 
details and provides the ready-to-use forms of mantras. 
The second set of Kubjikā-related chapters, which starts at chapter 309, reflects 
the practices mostly aimed at killing the enemies and winning back a kingdom. 
However, chapter 311 retains traces of the original tantric text. It deals with the rapid 
initiation by transgressive means. The practice even included the attractions of 
śākinīs (312.18ab). Chapter 315 proposes a set of harmful rituals with invocations of 
terrible goddesses, the practice even including the use of menstrual blood (vv. 9–13). 
The mention of Guhyākālikā in this chapter can point to the Krama origin of the 
passage. She is an important goddess of the Northern Kaula transmission.73 
The primary aim of the inclusion of the tantric material in the AgP is the royal 
interest. We can also conclude that the author did not care about the esoteric mean-
ing of the incorporated tantric texts. His purāõic voice can be heard only in the first 
line of each chapter, and the commentary he gives is not reflected in the material he 
cites. The logic of composition of the AgP is to put together any and every kind of 
material somehow related in the eyes of the compiler to war and other royal prob-
lems. The text could not have been composed before the later commentaries on the 
Kubjikāmatatantra like the úañsāhasrasaühitā (and even probably the ŚMT and GS) 
and the PLSS. Therefore, it is later than the end of the 11th or the 12th century. 
——————— 
71  PLSS 6.328 refers to the Brahmayāmala as the source of this list (yoginyaùñaùñākaü 
vakùye aindryādīśāntacakravçt | svāïgavarõadharāþ sarve yathoktaü brahmayāmale ||). 
BY 53–54 and 56 know only arrangements of 24 Yoginīs. However, with regard to the 
description of the Yoginīs it might be true. BY 56.45 ff represents them as surrounding 
Bhairava, each being endowed with beauty and youth. All of them have four faces and 
four arms in which they keep a full set of implements that we also encounter in their 
later descriptions. Bhairava here has five faces and twelve arms.  
72  úSS 15.99–165. These two chapters of AgP providing the lists of the 64 Yoginīs were 
considered as different by Mallmann (1962) and Dehejia (1986) and even as coming 
from different sources for the following reasons: (1) in AgP 52 the Yoginīs are not clear-
ly linked to mothers and they seem to represent an independent group of devīs, while in 
AgP 146 the Yoginīs are classified according to the eight mothers. (2) AgP 52 represents 
the whole as a list and does not link the Yoginīs to the circle of mothers surrounding 
Bhairava; AgP 146 links Yoginīs to a male figure (Mahābhairava in v. 12) through 
mothers. (3) Chapter 52 is a simple list of names of Yoginīs and the mantra at the end of 
the chapter concerns only mothers; chapter 146 is a codified mantra, where every sylla-
ble seems to be encoded by a name of a Yoginī, which is typical for Kubjikā-related tra-
dition. Mallmann and Dehejia had no access to úSS. White (2003: 188) even stated that 
these two chapters belong to two different periods and he dated AgP 52 to the 6th cen-
tury and AgP 146 to the 9th century.  
73  AgP 315.9; Sanderson 1990. 
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Like the AgP, the Devīpurāõa is clearly written for kings and it turned out to be 
an important text for establishing relative chronology. Chapter 32 describes a special 
arrangement, which should be undertaken only by a person proficient in devīśāstras 
and mātçmaõóala (v. 42ab). The Goddess is worshipped according to dakùiõamārga 
and vāmamārga.74 Chapter 50 is of particular importance, as it deals with the in-
stallation of the 60 forms of the Goddess and it served as a basis for at least one of 
the lists of the 64 Yoginīs. Chapter 72 advises the king to keep a few tantrics (vv. 
109–110ab). Bhūta-, kāla-, bala-, garuóa- and bhairavatantras are known to this 
text (88.1–2; 91.14). Hazra placed the DevīP in the 8th century, but Rocher dates it 
to the 6th century while still referring to Hazra.75 It seems to me more appropriate to 
date this text to at least the 9th century because the importance of the feminine fig-
ures is proper only to the most radical traditions of Vidyāpīñha. The parallel with the 
AgP also suggests that.76 
The Śivapurāõa represents a predominantly Siddhāntika point of view and even 
if some more radical materials have entered this text, they do not look ‘outstanding’ 
in this landscape. The last part of this text proves its knowledge of the structure of 
early Śaiva groups and even provides their classification, probably taken from       
the Kāmikāgama.77 It refers to Nakulīśa, mentions śaivas and māheśvaras (ŚiP 
7,2.31.168–171). It knows ‘normal’ and ‘particular’ traditions, mentions Siddhānta 
(to which it most probably adheres), pāśupata, mahāvrata and kāpālika (7,2.31.172–
174). Further it shows its knowledge of dakùiõa- and uttaramārgas, and condemns 
the heretics, who, I suppose, are those not listed before. They might be Buddhist, 
Jains and vāmācārins (7,2.31.175–177). Such difference between the ŚiP and the 
earlier texts, condemning even paśupatas, is not surprising, because the ŚiP is itself 
situated inside the Śaiva tradition. The text is generally free from the elements of 
radical tantric traditions, but there are a few exceptions. The first one concerns the 
worship of the goddess Parā. The wife of the preceptor is compared to Parā; she 
should be worshipped even when the aspirant is Śiva himself (1,17.50–52). Another 
passage says that  
——————— 
74  The reference belongs to DevīP 39.141–148 dealing with vidyās. They might well be the 
ancient Yoginīs: they are already related to places (pīñhas), they play (krīóanti), and they 
have standing hair (ūrdhvakeśikāþ). In vv. 178–179 the worship of all these devīs should 
be performed by a person proficient in kulamārga, a knower of vāma and dakùiõa.  
75  Hazra 1963: 94–95; Rocher: HIL, pp. 166–167.  
76  DevīP 9 after v. 56 is parallel to AgP 135.1, both dealing with an invocation of 
Cāmuõóā. See Serbaeva 2006, Appendix 2.6. 
77  ŚiP 7,2.31.164–166. Āgamas as group of texts are mentioned also in ŚiP 7,2.7.38–39; 
7,2.16.77; 7,1.5.64. The Kāmikā is most probably a South Indian text written not before 
the 12th century. 
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Dakùa’s daughter Satī was perfectly guarded by Rudra at the tip of his trident, for the 
sake of the penance. Śiva had created her himself and after, for the activities of the 
world, she was born of Dakùā ... (ŚiP 2,1.16.34–35).  
Parā is represented as the supreme śakti on the tip of the trident in the texts of the 
Trika (see also ŚiP 6,16.48). Other examples of the elements of the radical Śaiva 
traditions can be found in the chapters of Umāsaühitā which teaches how to know 
the time of death according to ‘right’ and ‘left’ practices (ŚiP 5,25). As for the sound 
‘heard’ by Yogins as the sign of progress, a similar practice is known to the Sva-
cchandatantra, Tantrasadbhāva and Kubjikāmatatantra.78 Yet the text does not men-
tion any radical traditions, nor their terms or texts.  
In the ŚiP Yoginīs, óākinīs and śākinīs occupy a prominent place compared to   
the earlier texts. They participate in re-establishing a Śaiva order (ŚiP 2,2, chapters 
33–40), fight against the demons (2,5.21.21–23; 2,5.33.36cd–45) and accompany 
Śiva in important moments, like his marriage. The most relevant for our subject are 
the last chapters of the last part of the text dealing with the maõóala of Śiva with its 
five āvaraõas and the hymn that closely follows this arrangement. Bhairava is repre-
sented there as being surrounded by siddhas and Yoginīs.79 Such an arrangement 
must be later than the AgP, which invokes Bhairava and the goddesses of the radical 
traditions in extreme situations, while here these deities form a part of regular wor-
ship. The approach of the ŚiP towards the tantric material of its time is highly selec-
tive and can be explained by the fact that the text develops a lay vision of the new 
deities unsupported by the direct knowledge of the scriptures of the initiated. The 
text can be dated on account of its borrowings from the LiP and KāP as, at the least, 
later than the 10th century, although for part 7 the 12th or even the 13th century is 
more probable.80 
The Skandapurāõa, a huge collection of stories coming from different regions 
and centuries, provides more information on Yoginīs than any other purāõic text. 
The Yoginīs become all-pervading; they fill all India and enter all possible con-
texts.81 The knowledge of the groups of the initiated is not relevant any more to the 
dating the passages of this text, and we shall prefer to pay attention to the models of 
——————— 
78  ŚiP 5,26.44–51, cf. KMT 25.172–183. See Vasudeva 2004: 274–275 for the evidence 
relating to the sound in yoga taken from different Śaiva texts. Most texts give the ten-
fold structure, and they include the nine sounds given in the ŚiP but in a different order. 
The structure of the ŚiP is closer to SvT 4.370–394. See Vasudeva 2004: 340. 
79  ŚiP 7,2.30.71; 7,2.31.148; they are included in the list of beings in 7,2.31.156–163. 
80  Hazra noted the borrowings from the LiP and KāP in ŚiP 2,2 and from the PdP and BVP 
in ŚiP 2,5 (see Rocher: HIL, pp. 224–225). The Kailāsasaühitā has a pronounced Śākta 
character and Hazra considered it to be written by the Vīraśaivas in South India. The 
Vāyavīyasaühitā was, according to Hazra, also a South Indian product composed be-
tween CE 800 and 1000. 
81  SkP 1,1.13.72–75. They even participate in the churning of the ocean. 
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the interrelations of the Yoginīs and the other beings, and to the knowledge of the 
practices and mantras of the insiders, as well as to the updating of the earlier purāõic 
stories. The passages will be given in accordance with the seven parts of this text. 
The Māheśvarakhaõóa mostly represents further purāõic development of the 
Yoginīs who participate in battles against demons on Śiva’s side or are his ambigu-
ous attendants at his marriage.82 In most cases they are linked to the number of 64, or 
are arranged into cakra, or both.83 The SkP uses the terms śākinī, óākinī and yoginī 
without explaining the difference in the meaning (1,1.13.75 ff and elsewhere). The 
Yoginīs and mātçs are well integrated among the other kinds of beings (1,2.13.152–
176). The SkP knows a simple classification of Yoginīs.84 Numerous goddesses are 
located in this part of the SkP in and near Vārāõasī: Siddhāübikā, Tārā Bhāskarā, 
Yoganandinī/Yogeśvarī surrounded by Yoginīs; nine Durgās: Tripurā, Kolaübā, 
Kapāleśī/Viśvaśakti, Suvarõākùī, Carcitā (probably Carcikā), Trailokyavijayā, Eka-
vīrā, Harasiddhi and Caõóikā.85 These goddesses should be worshipped especially 
during navarātra and they will protect the devotee in dangerous places from bad 
spirits and other troubles. Moreover, the Yoginīs will favour one who worships them 
and he will get everything he desires (SkP 1,2.47.78–80 and 83). The passage must 
be quite recent because in the description of Vārāõasī belonging approximately to      
the 6th century none of these goddesses or Yoginīs are depicted.86 The goddess 
Siddhāmbikā from this list is clearly linked to tantric worship, where sādhakas ap-
proach different kinds of supernatural beings including śākinīs. The SkP provides a 
detailed description of the ritual, its dangers, mantras and possible success.87 I was 
not able to trace this story in the Kathāsaritsāgara (nor in the Bçhatkathāmañjarī), 
even though I thought it might have been its source. The encounters with Yoginīs are 
depicted here similar to the texts of the initiated.88 
The model in which the Goddess is directly surrounded by the Yoginīs is preva-
lent in this part of the SkP (1,3.1.3.40). Sometimes the Goddess creates and controls 
the Yoginīs with the help of the mothers (1,3.1.10.96, 99–104ab, 105 and 
1,3.2.19.22 ff). The Yoginīs can be classified according to the mothers and this can 
come only from the texts of the initiated (for example, TS 16), although the meaning 
of such classification is very different in the SkP and in Tantras.89 The text 
——————— 
82  SkP 1,1.23.62–73; 1,1.24.71–73; 1,1.25.21–27, 31–47, 52. 
83  SkP 1,1.3.38–69. In fact, this description is borrowed from ŚiP 2,2.33 ff. 
84  For details, see Serbaeva 2006, section 2.5. 
85  We find the same list in SkP 1,2.66.52–54. 
86  See SP, Vol. IIA. 
87  SkP 1,2, chapters 61–65. The text is incoherent: while addressing Yoginī-like devīs, it 
further provides mantras to destroy them. 
88  The main lines are similar to the description of the attraction of the Yoginīs in TS 16 
and 21.  
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sometimes preserves important notions of the insiders, as we can see in the story of 
the goddess Harasiddhī, whose exact location is not clear. Once Śiva imparted to 
Pārvatī a óākinīmantra and she went mad as the result of the power of this 
invocation. Pārvatī attacked Śiva, ate his flesh, and drank his blood. From the body 
of Śiva there appeared Harasiddhī, who attacked Pārvatī in her turn. This 1000-
armed goddess is a form of Durgā and is called the great knower of mantras. She 
gives power to destroy the groups of óākinīs (1,2.47.61–66 and 3,2.20.7 ff). 
References to the óākinītantras occur already in the 6th–7th centuries in the 
commentary to Dharmakīrti’s Pramāõavārttika, where the commentator says that the 
óākinīs kill and devour living beings.90 
In the Vaiùõavakhaõóa, Yoginīs appear in the context of a fight with Jalandhara 
(SkP 2,4.19.14–17) and other demons. This particular case can be explained by the 
fact that the group of chapters in question is the reproduction of ŚiP 2,5, chapters 
20–25. Yoginīs are also present in sacred places where, as in the texts of the initiated 
Śaivas, they grant siddhis, including control over yakùiõīs (SkP 2,8.7.81–85). 
The Brahmakhaõóa is unique when it links the gotras of brahmins with the 
Yoginīs. The brahmins were once harassed by a Yakùa and they were liberated from 
their problems by the goddesses and the Yoginīs, who were further installed as their 
protective deities, one Yoginī for each gotra.91 The opposition of the Yoginīs and 
śākinīs in this passage, meaning the same thing in the texts of the initiated, is a par-
ticularity of the SkP. This part of the text reflects tantric knowledge in a more direct 
way, saying that Śiva was pinned down by Pārvatī because he gave her secret man-
tras. The text names śākinī, óākinī, kākinī, hākinī, ekinī and lākinī as the varieties of 
these mantras and the aim of their recitation is to win over a śākinī and to destroy 
enemies by magic.92 Those who fast and bathe on the 14th day of the dark half of 
Āśvina (apparently with these mantras) will not be affected by śākinīs, óākinīs, vetā-
las, pitçs, planets or meteors (SkP 3,2.20.39–42). By listing these ‘varieties of man-
tras’93 the text shows that it has some knowledge of the later development of Kaula 
tradition. Ekinī in this list is untypical and is probably a corruption.  
                                                                                                                                         
89  SkP 1,3.2.19.23–31. For details, see Serbaeva 2006, section 2.5. 
90  Gnoli 1960: 163, 2.3–5. The commentary of Karõakagomin explains the óākinītantras 
as those related to taking life; kambukinītantras deal with the art of stealing and bhaginī-
tantras with sexual congress. See Sanderson 2001: 12, n. 10. The óākinīmantras, giving 
the power of flight, are linked to the partaking of human flesh in both the KSS and 
BKM. 
91  SkP 3.2.9.105 ff, 3,2.16–18. About 58 goddesses are named in chapters 9–39. 
92  SkP 3,2.20.7–10, 18 ff, 27. For the dangerous character of certain mantras, see also SkP 
1,2.47.61–65.  
93  These ‘varieties of mantras’ are originally Yoginīs in the Kubjikā tradition (KMT 15.48, 
23.91, their mantras in 23.141, 24.79–80, 25.3 ff) and they are present in cakras in KT 
10.138–143. 
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The Kāśīkhaõóa tells how Śiva came to Kāśī. The city should first have been lib-
erated from a righteous king Divodāsa, and Śiva addressed a group of Yoginīs, who 
joyfully accepted his request and flew to the sacred city (SkP 4,1.44.59–68). It is 
atypical to see the group as independent from Śiva, although linked to him. We 
should understand the passage as the purāõic development of an originally tantric 
schema of interrelations. Upon entering the city, the 64 Yoginīs (whose names are 
given by the text) assumed the forms of women of low social status and professions 
(4,1.45.4–23). It is exactly among this sort of women that the initiated tried to find 
Yoginīs in Tantras in order to get siddhis in the quickest possible way.94 The list of 
siddhis proposed by the Yoginīs in the SkP is also reflected in tantric texts.95 Unable 
to fulfil their mission, i.e. to throw out the righteous king, the Yoginīs decided not to 
go back but to stay in Kāśī forever. Worship of them destroys all sins (pāpāni-
kùayantibhavināü kùaõāt) and protects against óākinīs and śākinīs, to whom these 
Yoginīs are clearly opposed. Even in the most ancient Purāõas Kāśī is filled with all 
kinds of special creatures, like the gaõas of Śiva. However, no other text but the SkP 
gives to the 64 Yoginīs the mission to throw the king out.96 
In the second part of the Kāśīkhaõóa we encounter numerous other examples of 
the opposition of goddesses (Yoginīs or Yoginī-like) and óākinīs/śākinīs. Yoginīs 
accompany Mahākālī in her fight against the demon Durga (SkP 4,2.71.25–60 and 
72.2–14). However, in a nyāsa-like kavaca of the Goddess the óākinīs and śākinīs 
are equated to demons and the mantra is given to destroy them (4,2.72.73–75). Pro-
tective deities of Kāśī, listed at the end of the same chapter, include śaktis, eight 
bhairavas, sixty-four vetālas, and a group of bhūtas. This story is contradictory: in 
the SkP it is common for the Goddess to be surrounded by Yoginīs, óākinīs and 
śākinīs, but here her normal entourage is represented as negative and dangerous, and 
is to be kept away by her own kavaca. Moreover, the same deities who are to be 
destroyed by this mantra are said to be the protective deities of Kāśī. Such a contra-
diction can only occur when originally tantric material is ‘updated’ by independent 
development in a purāõic text. 
In the Āvantyakhaõóa, we even encounter a story that places Bhairava in oppo-
sition to Yoginīs and óākinīs. Being himself a son of a Yoginī called Kālī97 he has 
the power to control the Yoginīs, mothers and kçtyās, who seem to be synonymous in 
this text.98 Bhairava is called the cause of annihilation of óākinīs (óākinīnāśahetuü), 
——————— 
94  For details, see Serbaeva 2006, Appendix 3.5. 
95  We find guñikā, añjana and pādukāsiddhi, agni-, jala- and vākstambha, khecarītva and 
the power of being invisible as well as classical ākarùiõī and uccāñana. Same kind of 
siddhis are promised in TS 20.318 ff. 
96  For example, in SP, Vol. IIA it was Yakùa-like Gaõeśa.  
97  In KāP Bhairava is also a son of Kālī. 
98  SkP 5,1.64.5–10ab, 16–23. Mahāmārī, Pūtanā, Kçtyā, Śakunī, Revatī, Khalā, Koñarī, 
Tāmasī and Māyā. This list is from the MBh (see Panikkar 1997: 35 ff). 
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he is like Kāma to women, he causes fear to Yoginīs (yoginītrāsakāraü), and he is 
himself a yogin (SkP 5,1.64.16–23). Such a mixture of feminine beings coming from 
very different sources and the opposition of Bhairava and Yoginīs are additional 
examples of the purāõic ‘update’ of tantric material. In the other passages of the 
same part these female deities accompany Bhairava and do not fight with him. This 
corresponds to the structure of the worship where he is indeed surrounded by these 
deities in the texts of the initiated (SkP 5,3.214.2–4). Mātçtīrtha mentioned in this 
part is a place resorted to by the multitude of Yoginīs (yoginīvçndam).99 
The Nāgarakhaõóa proves considerable tantric influence representing the Vedic 
sage Agastya as the one who gains vidyā of Yoginīs in order to dry up the ocean to 
destroy the demons. This brahmin brings together all power places by his mantras 
and worships Yoginīs and kanyās on the 8th and 14th lunar days. He propitiates the 
vidyā named Viśoùinī, who manifests herself and enters his mouth enabling him to 
dry up the ocean. The place where Agastya gathered all pīñhas became a sacred spot 
especially suitable for propitiations of mātçs, Yoginīs and vidyās.100 The link be-
tween ‘Yoginīs and kanyās’ is typical for this part and it occurs also in the context of 
the worship of Mahākāla in Ujjayinī.101 
Chapter 144 of the Nāgarakhaõóa tells in detail how a girl has become a Yoginī. 
This story is an example of independent development of tantric material inside the 
purāõic tradition. Rambhā the apsaras is sent by gods to seduce the ascetic Jābāli. 
She fulfils her mission and gives him a splendid daughter. Jābāli brings the child up 
with great affection but he does not notice that she becomes a beautiful young 
maiden (SkP 6,144.1–67). One day a Gandharva falls in love with the girl and se-
duces beautiful Phalavatī right in the abandoned temple of Hara. The sage who 
comes to the temple goes mad seeing the whole scene. The Gandharva flies up in the 
sky and the girl has to face the rage of her father who hits her with a stick. The sage 
curses the Gandharva to become a leper and, should his daughter ever come back to 
life, she would be always naked. The girl does not die, and she and her lover happen 
to meet Śiva surrounded by Yoginīs and gaõas who came to play in this place on the 
14th day of the light half of the moon. The Yoginīs ask for human flesh, which is the 
same as in tantric texts called ‘the great flesh’. They dance and sport with the leaders 
of the gaõas. It is said that one who offers human flesh with mantras in this situation 
will get a siddhi and his wishes will come true. The girl and boy offered their own 
flesh of their own free will (vv. 66cd–73). Śiva and his company are surprised and 
——————— 
99  SkP 5,3.66.3, 5–9. Mātçtīrtha is known in Nepal; cf. Nepālamāhātmya 29.42 (see Uebach 
1970), but here it is located to the south of Narmada. 
100  SkP 6,35.27, 30–33 and 52–57. This logic is proper to the tantric texts, such as the TS 
(throughout) and NST 13–15, representing the power-places not as geographical points 
but as a sort of energy to be activated inside one’s own body.  
101  SkP 6,53.5–6ab. The earliest reference to the ‘Yoginīs and kanyās’ belongs to SvT 
10.116, further borrowed by TS 10.138. 
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want to know their story. Having heard it Śiva restores the Gandharva to his normal 
state and says that as the girl had entered the area of the pīñha she will become a 
Yoginī named Phalavatī. She will be worshipped in her naked form and grant all de-
sires including siddhis. The happy girl began to dance among the Yoginīs. Pleased, 
Maheśvara says that if one worships her on this date in the middle of the night with 
alcohol, meat and mantras from the Āgamas, one will obtain the power to curse and 
bless and the set of magical powers such as bandhana, mohana, uccāñana and 
vaśīkaraõa (vv. 80–94). This is a unique passage describing how lay people think a 
human or half-human woman becomes a Yoginī. It is notable that the girl, like male 
sādhakas in the texts of the initiated, has to pass through an extreme situation (be-
tween life and death) in order to be transformed into a Yoginī.102 
The last part of the SkP, the Prabhāsakhaõóa, describes a huge pilgrimage and in 
this context the Yoginīs and the mothers are linked to various power-places. They 
are present in Someśvara liïga (SkP 7,1.8.17–19, described negatively), in Arka-
bhāskara (7,1.13.34, as protectors) and Arkasthāla (probably a variant of the name of 
the previous place in 7,1.16.23–26, as the guards of the subterranean world). These 
places bring forth any desired siddhis and promise protection of Yoginīs (7,1.17.196–
197ab). Some goddesses, such as Yogeśvarī, are clearly linked to royal worship. The 
case of Yogeśvarī is particularly interesting because the Kāpālikas should be fed by 
brahmins with the meat of hundreds of animals sacrificed to that goddess. The 
description is clearly intended for royal use and it is also a king who should take the 
image of this goddess around his territory in a chariot (7,1.83.36–60). Yoginīs, bhū-
carīs and khecarīs accompanied by Bhairava sport about in Prabhāsa pīñha.103 The 
goddess Siddhilakùmī is called ‘the queen of mantras’, and she is worshipped in 
order to get siddhis on the 3rd, 11th and 13th lunar days.104 In the same place, Yoginī 
Caõóikā is surrounded by her friends (7,1.147.23). The same chapter provides modes 
of worship of Sarasvatī with the Vāgīśvarī mantra (vv. 50–60). The devotee will be 
proficient in Sanskrit and other languages and he will be able to out-talk all great 
scholars simultaneously. This mantra also promises the ability to understand the 
meaning of different tantric texts.105 In the context of the same long pilgrimage, 
Karmamoñī is said to be surrounded by millions of Yoginīs and she is to be 
worshipped on a special day at a pīñha.106 Finally, Bhairaveśvara is a place where, if 
——————— 
102  The mechanism of transformation related to Yoginīs is discussed in Serbaeva 2006, 
section 4. 
103  SkP 7,1.132.1–3. We should note the elements of the Krama classification of Yoginīs. 
104  SkP 7,1.132.4 ff. Siddhalakùmī or Siddhilakùmī is a goddess appearing in the texts of the 
Kālīkula, such as the Jayadrathayāmala, and also in the Kubjikāmatatantra. 
105  SkP 7,1.147.55–56; mahātantraü should be understood as mātçtantraü. This emenda-
tion would explain the double nature of the Kula-path as it is represented in this passage. 
106  SkP 7,1.189.1–2. A variant of Karõamoñī, which is another name of Cāmuõóā, especial-
ly in the SYM.  
336 OLGA SERBAEVA SARAOGI 
 
the devotee performs worship on the 14th of the dark half, the Yoginīs and mothers 
will protect him as their own son (7,1.228.1–3).  
This part of the SkP is also full of contradictions. Here a goddess whose descrip-
tion is influenced by cremation-ground symbols and who is accompanied by the 64 
Yoginīs is fighting against demons to restore Brahmanic order. In order to escape 
some demons pull out the hair from their heads and start to preach Jainism. Others 
stay in the forests, some become Buddhists, and some even left-hand tantrics (SkP 
7,1.119.47cd–62). The worship of the Goddess and her Yoginīs includes a fasting on 
the 8th, 9th and 14th lunar days for period of one year or six months and repetition 
of a given invocation. Two kinds of worship – sattvika (vegetarian and pure offer-
ings) and the one with meat and wine – coexisted. The days of worship are the same, 
the goddess also. Only the results are different because those who worship in a pure 
way will become gods, and others will be daityas (vv. 64–69). The passage illus-
trates the character of purāõic texts. The Yoginīs (whose source lies in radical Śaiva 
traditions) are used here to show that the demons were converted in the same ‘here-
tic’ traditions (now taken negatively), including those from which the Yoginīs once 
came. 
The SkP belongs to the period when the Yoginī-related practices were accessible 
not only to kings and their tantric gurus, but also to the general public. The text fol-
lows two main lines of integration of Yoginīs: (1) in the context of a fight with de-
mons and (2) in the context of royal interest. In this text, Yoginīs and the number 64 
are associated forever. The SkP gives two independent lists of the 64 Yoginīs, mak-
ing all known names of goddesses suit this magic number.107 The text conceptualises 
its own purāõic variant of worship, which is a simplified form of what was originally 
tantric worship and which is no longer a part of a larger set of rituals.108 The changes 
are drastic. Instead of the tantric feast we find the purāõic fast and in place of tantric 
nyāsa we find purāõic pilgrimage. The complicated mantras are replaced by the 
repetitions of the names.109 The Yoginīs are represented as protective deities, but not 
as dangerous and provocative creatures as in the Tantras, although they still bring 
siddhis. Their link with all kinds of possessive spirits like óākinīs and śākinīs is for-
gotten in the SkP. The Yoginīs became an independent set of deities, worshipped 
separately, but they were never represented in this way in the texts of the initiated 
where they are included in larger arrangements. The SkP represents the last stage of 
——————— 
107  SkP 1,1.3.51 and 1,1.13.72–75; 1,1.25.21–25; 1,1.26.34, 39, 52; 2,8.7.81; 6,164.42 ff. 
Names are given in SkP 4,1.45 and 7,1.119. 
108  SkP 4,1.45.42–54. In the texts of the initiated the names of smaller deities in particular 
grammatical cases often constitute the aïgamantras linked to the main mantra. In TS 13 
the names of the Yoginīs are linked to the letters of the alphabet, principles, etc., and 
their repetition is an invocation of the totality. 
109  This is the case with the mantra of Kālasaükarùiõī, JY 1.11.42–46 (from the ‘Icono-
graphical notes’ of Alexis Sanderson). 
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integration when the cult of Yoginīs became widely known and independent from its 
tantric origin. It is the last step that finishes the process of making bhakti deities out 
of originally tantric figures. The material concerning Yoginīs comes from different 
sources and was translated many times into a popular perspective. Therefore it is 
very difficult to find out the precise tantric source-text. The sources of the SkP are 
not tantric texts but rather a digest of numerous preceding Purāõas.110 
As in the Purāõas, the Yoginīs are not visible in the lay literature before the 6th 
century.111 The Kathāsaritsāgara is a lay Śaiva text full of Yoginī-related stories 
which can be fully understood only when one reads them together with the texts of 
the initiated, especially the Tantrasadbhāva and Jayadrathayāmala. The Kathāsarit-
sāgara took its form known to us in the 11th century with the help of Somadeva who 
compiled much older material. He based his variant on the abbreviated Kashmiri 
version of the Bçhatkathā of Guõāóhya.112 The closest and earliest derivation from 
the original non-Sanskrit Bçhatkathā was probably the Daśakumāracarita of Daõóin. 
This author, who lived between 550 and 650 CE,113 praised Guõāóhya highly and he 
already knew the Āgamas and Tantras and even referred to the practices that point to 
the existence of the developed Yoginī-related mantramārgic cult.114 In the Daśa-
kumāracarita, a man guarding a cemetery describes a śākinī devouring half-burnt 
bodies.115 The other motif that proves that practices of an extreme kind were known 
before Daõóin is the story of the attempt of a Kāpālika to sacrifice a princess.116 The 
possibility that these elements were present already in the text of Guõāóhya cannot 
be excluded. Why then do we not have any clear mention of Śaiva Yoginīs in Purā-
õas before the MtP? The most probable reason for this is that the lay texts have an 
author and, contrary to the Purāõas, they are freer to include any elements that can 
attract the attention of the reader. Nor are they obliged to prove that they follow the 
rules of Brahmanic tradition. 
——————— 
110  The SkP incorporated the stories of the ŚiP and even of the KSS; see Serbaeva 2006, 
section 1.7.2.4. 
111  Already the Bçhatsaühitā, written around the 6th century, knows the vetālas (69.37; 
98.7). These creatures enter the purāõic texts right before Yoginīs. 
112  According to an unpublished work of A. Sanderson (2004c), the KSS has undergone at 
least two redactions, both in Kashmir, being originally a large text written in a paiśāca 
language of non-Kashmiri origin. Sanderson came to the conclusion that the tantric ele-
ments might have entered the text even prior to both redactions, which proves that the 
developed tantric practices existed quite early.  
113  Kale 1979: 20. See also Singh 1976: 61–62. 
114  Kale 1979: 16, 25: A brahmin is caught by the kirātas and he explains to his saviour 
various śāstras and tantras.  
115  This motif occurred already in the Vetālapañcaviüśatikā, a part of the original Bçhat-
kathā (Kale 1979: 121, 169–170). 
116  Kale 1979: 123–124, 172–173. The same story occurs in the Mālatīmādhava, but the 
goblin is replaced by a Yoginī. 
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Dating of the Yoginī-related Passages on the Basis of                             
Yoginī-related Hierarchical Structures 
Having proposed the dates of the Purāõas on the basis of their knowledge of the 
groups and doctrines of the Śaiva initiated, I shall now introduce another factor: the 
models of the interrelations of Yoginīs, mothers and goddesses. The mothers and the 
Yoginīs enter the lay texts only from a particular historical moment. For example, in 
the story of a fight with the demon Andhaka as it is presented in LiP 1,93 no mothers 
participate, while in the ŚiP we find both mothers and Yoginīs. In the SkP the demon 
is destroyed by kçtyāyoginīs, while the KūP and MtP name only mothers.117 The 
evidence of the LiP is confusing because the same text mentions Yoginīs just a few 
chapters further on (LiP 1,106). LiP 1 probably represents the most ancient layer of 
this story, which was further updated by the introduction of the mothers in the KūP 
and MtP. In the latest text, the SkP, the main heroines of the battle are not mothers, 
but Yoginīs. The analysis of such passages can help to date the texts. The following 
types of the interrelations of various feminine beings are reflected in the chosen 
sources:  
(1) Non-Śaiva Yoginīs, not linked at all to the Śaiva world in the earlier variants but 
linked through the mother of Pārvatī in later ones. Such passages cannot be dated at 
present.118 
(2) Future Śaiva Yoginīs are not yet distinguishable from the mass of different kinds 
of gaõas and bhūtas. They are found on the borders of the Brahmanic consciousness 
and linked to marginal Śiva (MBh 9,44–45 and VāP 2,39.258 ff). 
(3) This mass of beings from model 2 is soon split and every new deity accepted in 
the Brahmanic pantheon comes along with his/her servants or war-companions. Thus 
enters Skanda along with his gaõas and mothers; his example is followed by 
Durgā/Kauśikī bringing with her a wild female animal-headed entourage (MBh 
9,44–45; SP 64–65).119 
(4) This chaotic multitude of goddesses entering Brahmanic texts is put under the 
control of male gods by means of gradually reducing them to a stable list of seven 
mothers which have forms similar to those of the male gods (KūP 1,15; MtP 179.88; 
SP 171). This process was the same in both Brahmanic and Śaiva tantric traditions. 
The latter became visible approximately at the same time as the cult of the seven 
mothers. Yet, beside the mothers the tantric tradition also produced the Śaiva Yog-
inīs from the same multitude of wild goddesses. The concept of the Yoginīs sur-
rounding Śiva might have preceded that of the seven mothers. This is the case, for 
——————— 
117  LiP 1,93; ŚiP 2,5, chapters 13–49 (all dealing with fights against demons); KūP 1,15; 
MtP 179; SkP 6,149. 
118  Serbaeva 2006, section 2. 
119  Discussed in detail in Yokochi 2004. 
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example, in BY 53–54 and 56, where Bhairava is directly linked to Yoginīs without 
mothers, and the mothers themselves are not seven nor is their list classical.  
(5) Probably, the seven mothers were originally linked neither to the Goddess nor to 
the Yoginīs. In lay texts they helped Śiva or the Goddess to fight demons. In the 
texts of the initiated the seven mothers became linked to the women-Yoginīs, who 
are classified according to the qualities of the mothers they possess (BY 53–54 and 
56; TS 16). At this stage the texts of the initiated also developed complicated ar-
rangements of worship, and Yoginīs were not the only deities to form them, as in the 
maõóalas of Kālī and of Kubjikā (JY 1.15.84–112 [ff. 102v1–103v4]; KMT 14–16). 
(6) However, some texts of the initiated proposed the model including the central 
figure surrounded not by seven but by eight mothers who, in their turn, became 
linked to the 64 Yoginīs. The structure suits the most popular Śaiva arrangement for 
worship, which is the lotus with eight petals. Nine lotuses of the same kind allow the 
incorporation of this new model in its totality (the first appearance in TS 13). 
(7) Model 6 becomes simplified in the Kubjikā tradition (in úSS 15 Bhairavas, still 
present in TS 13, were dropped) and modified (the central figure of the arrangement 
is now a goddess, not Bhairava), and it was finally incorporated into the lay tradition, 
namely, in the AgP. 
(8) The structure of ‘central figure – eight mothers – 64 Yoginīs’ undergoes further 
modifications in the Purāõas. The central figure in purāõic structures of this type is 
likely to be the Goddess.   
The model of the Goddess surrounded by Yoginīs in the Purāõas is not an evident 
one and it can, in fact, have two sources. First, it can be an internal purāõic develop-
ment of the model represented by the SP, and later by the Devīmāhātmya attached to 
the MkP, where the Goddess ‘controls’ the mothers. Secondly, the model could have 
been borrowed from the texts of the insiders, where Kālī is surrounded by Yoginīs 
without mothers. This possibility invites us to reconsider the dates of the texts of the 
initiated dealing with the worship of Kālī.120 They might be old enough to influence 
the LiP, a probably even the MkP, but the chosen sources cannot prove or disprove 
this suggestion. This representation of the interrelations of different kinds of femi-
nine beings remains, of course, very schematic, but it helps to date the purāõic pas-
sages with the help of these models. 
Particular attention should be paid to the fact that such concepts as ‘the seven 
mothers’ and ‘the 64 Yoginīs’ are nothing but historical constructions. The list of 
seven mothers is not stable before the end of the 6th century. This is the case in the 
——————— 
120  The Kramasadbhāva, for example, proposes an independent concept of the 64 Yoginīs 
not linked to the mothers but constituting the cakras. Kālī is the centre of this arrange-
ment, directly linked to the Yoginīs on every level (KSb 1.29–30, 64, 68; 2.6). This 
Krama text knows also various arrangements of 24–16–12–8–4 constituting the cakra of 
the totality; see KSb 2.18–22. 
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Brahmayāmala, Bçhatsaühitā and SP. It only becomes stable in the Tantrasad-
bhāva. However, even this text provides a few variants concerning the name of the 
seventh mother. The same is true for the Siddhayogeśvarīmata, Niśisaücāratantra 
and DevīP. In fact, we find a stable list of the seven mothers only when the ambigu-
ity moves to the name of the eighth mother. This is present already in the Tantra-
sadbhāva, LiP, AgP, Kubjikāmatatantra and úañsāhasrasaühitā. The last two texts 
opt for Mahālakùmī as the eighth mother, but even if the AgP borrows from these 
texts, it also preserves the traces of other variants.  
The group of 64 Yoginīs, represented in secondary literature as a sort of essence 
of the cult, deserves special attention. The chosen sources show that this formation is 
late and secondary. In the Svacchandatantra the Yoginīs are not linked to any ar-
rangements. The Vīõāśikhatantra does not know the arrangement of more than four 
Yoginīs, the four sisters surrounding Tumburu.121 Other early texts of the initiated 
know the arrangements of 24 Yoginīs only. This is the case of BY 54 and of the 
Niśisaücāratantra. In the Yoginīsaücāraprakaraõa, śakinīs are related to the num-
ber 64, (catuþùaùñiùu, in YSP 2.44). However, there is no list of 64 Yoginīs in this 
text. Even in the initiation maõóala, described in chapter 8, there are only 24 Yog-
inīs. TS 13 is the earliest text among our sources to mention the 64 Yoginīs. The 
chapter does not represent it as something exceptional or totally new. In fact, the 
Tantrasadbhāva updates the arrangement made of nine lotuses with eight petals 
each, which can be found in SvT 5.17 ff. Two passages correspond word for word 
with the construction of the maõóala. They differ only in the total number of deities 
and in the fact that the Tantrasadbhāva includes feminine figures. Thus the concept 
of 64 does not seem to appear until the early texts of Trika and Krama. The texts of 
the first tradition, recast in the Kubjikā-related texts, such as the Kubjikāmatatantra 
and úañsāhasrasaühitā, were the source of the concept of 64 Yoginīs in lay texts, the 
AgP in particular.122  
But this is not the only possible source of the 64 Yoginīs. The SkP provides lists 
that are not linked to the mothers, and the KāP does the same.123 We can interpret 
this fact in a number of ways: (1) the Yoginīs become an independent group of dei-
ties in purāõic texts; (2) the model for these lists was a tradition of the initiated dif-
ferent from that of the Kubjikā. The arrangements of the Krama, for example, also 
——————— 
121  VT 319–321 also states that mantras can be received only from a guru and that those 
who break the rules will lose the favour of Yoginīs. SvT 4.355 knows 64 śaktis (but not 
Yoginīs) as pervading higher levels of consciousness. 
122  KMT 1.81 mentions 64 Yoginīs (without names) in relation to the levels of the universe. 
They are linked to the particles of the mantra in preceding verses; KMT 18.61–73 men-
tions 64 in the arrangement of the universe. This sequence of 4–8–16–32–64 had some 
precedents in TS 3 (8–12–32) and TS 5 (4–8–12–16–32).  
123  KāP 61 gives a list of the 64 Yoginīs, who are linked not to the mothers but to the eight 
goddesses surrounding Kālī. 
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include the 64 Yoginīs unconnected to the mothers, and the late SkP where similar 
structures occur, mentions the names of the sub-groups of Krama Yoginīs and the 
names of goddesses belonging to Kālīkula tradition. Finally, (3) the popularity of the 
arrangement might have been the cause of the creation of new lists without any basis 
and the only important aspect was to maintain the number 64. This is exactly the 
process undergone by the arrangement from chapter 50 of the DevīP. This chapter 
gives the list and the iconographical features of 60 goddesses, and they are clearly 
not 64 and not Yoginīs. They are the forms of the Goddess arranged according to the 
60-year cycle of Jupiter; each of them is linked to a year and they should be wor-
shipped with particular plants by the king himself or his priests. In the 11th–12th 
centuries, in the Kçtyakalpataru of Bhañña Lakùmīdhara the original text of DevīP 50 
is incorporated in the Pratiùñhākāõóa. Lakùmīdhara’s variant follows the description 
of the majority of the goddesses (51 out of 60), but throws away their connection 
with years and herbs as well as the particular results of their worship. New god-
desses, not traceable in the DevīP, are mostly the terrible deities which were proba-
bly popular in Lakùmīdhara’s time. Lakùüīdhara’s variant of DevīP definitely wants 
to reach the number 64, which means that the goddesses have a tendency to become 
Yoginīs. Lakùüīdhara names Brahmā as the author of the arrangement. Less than 
one century later, in the Caturvargacintāmaõi of Hemādri, the list from the DevīP 
appears again. Hemādri cites only 20 goddesses, which were probably more impor-
tant in his time or occurred in the only passage of the DevīP to which he had access. 
Hemādri does not call them Yoginīs and his description closely follows the variant 
of the DevīP known to us. Immediately afterwards Hemādri provides another list of 
goddess-Yoginīs which belongs to the Mayadīpikā. This list is completely independ-
ent from the DevīP, but it shows close similarities with the lists of AgP 52 and 146, 
úSS 15, and partially with the list from Lakùmīdhara. This shows that the mathe-
matically beautiful arrangement of the number 64 became extremely popular and the 
texts were rewritten in order to incorporate it.  
Conclusion 
In the earlier period (the 4th–6th centuries), besides the exceptional mention of the 
list of Yāmalas in the SP, the texts of the lay and initiated Śaivas show a very limited 
number of links in relation to the feminine, although both pass through similar stages, 
such as that of the appearance of the seven mothers. The period from the 6th century 
onwards is much more productive: first Śaiva tantric Yoginīs are reflected in the MtP 
and both purāõic and tantric texts conceptualise the arrangements of seven, eight or 
more mothers. Such texts as the DevīP even cite the parts of tantric texts and incor-
porate the mantras of the initiated. The MtP borrows the names of tantric goddesses. 
This interaction becomes a rule for the period that starts in the 9th–11th centuries 
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when the LiP, AgP and SkP show detailed knowledge of the texts of the initiated, 
especially those of the Kubjikā tradition. And it is during this period that the 64 
Yoginīs appear in the Purāõas. Both traditions, purāõic and tantric, passed through 
similar stages of development, and became especially closely interrelated when the 
Yoginī-issue and the whole set of power-oriented rituals became interesting for kings. 
Comparison of the purāõic and tantric texts has shown several important points. 
The Yoginīs in later purāõic texts have the tendency to become independent from 
their tantric origin. They are conceptualised in different ways compared to how they 
appear in the texts of the insiders. They gain a transcendent nature and become 
closer to the deities than to human women (one of their ontological roles in tantric 
texts). In earlier purāõic texts the Yoginīs do not appear alone, but are accompanied 
by such figures as bhairavas and vetālas. In later texts they become independent 
from all tantric structures. The aims of the invocations of the Yoginīs and tantric 
goddesses in the Purāõas can be limited to victory in war and to the transformation 
of an extreme situation. All this is closely related to royal interests, and it is certain 
that such texts as LiP 2, AgP and DevīP could not have appeared without royal sup-
port. We can even say that the tantric elements, including those related to Yoginīs, 
appeared in the Purāõas only in connexion with royal worship. Without this ‘accel-
eration’ the religious institutions are not so changeable.124 As for the absolute dates, 
this purāõic-tantric symbiosis took place somewhere between the 8th and 12th cen-
tury. This is also the period when most of the temples of the Yoginīs were built and 
the tantric traditions became so widespread that they started to be reflected even in 
lay texts not linked to royal power. 
The present attempt to date the texts that mention Yoginīs is limited by the fol-
lowing circumstances: (1) All stated methods allow us to date only the Yoginī-
related passages, not whole texts or even chapters. (2) The material provided by 
inscriptions and non-Śaiva literature was taken into account only partially. (3) The 
relative position of the texts in time is based upon the following presuppositions: (a) 
that the purāõic texts follow the logic of the tantric texts and give more and more 
space to the feminine over time; (b) that we find more tantric elements in later texts 
than in earlier ones; (c) that these elements enter primarily in connection with the 
royal interest and only after they become a part of a more general lay world vision. 
These limitations suggest that the present attempt to date the Yoginī-related texts 
should be taken only as a working hypothesis that can and will be made more precise 
by future analysis.125 
——————— 
124  Sanderson 2004a: 435 ff.  
125  I would like to express my gratitude to Prof. Alexis Sanderson for the unpublished tan-
tric texts which he so generously placed at my disposal. I thank John Brockington, Peter 
Bisschop and Petteri Koskikallio whose comments have greatly ameliorated this work 
and Greg Bailey who corrected my English. Mistakes that still can be found are all 
mine. I dedicate this article to Prof. Peter Schreiner. 
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Table 1: Relative and Approximate Chronology of the Interrelations of 
the Purāõic and Tantric Texts on the Basis of Yoginī-related Passages 
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